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OPPOSITION MODELS OF THE BODY CODE
IN THE MAGICAL PRACTICES OF THE SLAVS

Abstract. The purpose of the paper is to study the semantics of the “sitting” position in the
ritual practices of the Slavs in the context of bodily oppositions. The Methodology of the Research.
In the study there have been used the methods of structural anthropology, in which a cultural text
is seen as a system of semantic balances and counterbalances. The Scientific Novelty. The article
focuses on the analysis of the oppositional models of the body code in the ritual practices of the Slavs.
The Conclusions. In the mythological picture of the world, the sequence of ritual actions should follow
the process of “divine providence”, which ends with the creation of man. As a result, a human body
is a model of a sacred space organization. The repetition of natural locations, which is imitated by a
participant of a rite, involves the transformation of global values into a plane of specific meanings. In
particular, a horizontal position of a body is interpreted as inanimate, while a vertical state corresponds
to the opposite value. At the same time, the ritual names of “horizontal / dead” include the idea of
further resurrection (the prospect of bodily verticalization), as evidenced by taboo forms with a direct
hint of the temporality of this state (“dead”, “deceased”). Thus, the myth denies the idea of an absolute
completion, and life is understood as the alternation of birth and death.

In contrast to the dual vertical and horizontal arrangements that denote the states of “life-death”’, status
mythological characters are in an intermediate (neutral) “sitting” position. Significant are the descriptions
of their locations — on the island, the blue sea, under / near the tree, which symbolize the imaginary return
of the patient at the time of creation of the world (the state of “pre-disease”). The main feature of “sitting”
characters is the refusal to perform the work of “living”, associated with the manufacture of thread and
canvas. Involvement in spinning and weaving associates these images with the goddesses of fate, who by
the logic of the myth should “weave” the thread of life, but do not. A negative characteristics of the images
of the goddess of fate are compared to the magic of healing-magic-destruction, which is realized by the
reverse rotation of the spindle. Changing the direction of movement provokes opposite consequences — the
transformation of “sick” to “healthy”, “indifferent” to “in love” or “living” to “dead”. For this reason,
the “sitting” images of “‘grandma’ and “virgin” have dual characteristics, combining the opposite states of
“life”” and “death”, which explains the dosed use of the attributes of the funeral cult in medical rites.

The semantics of mythological characters with signs of the “otherworldly” is compared with the
image of an archaic genitrix. The rudiments of honoring the great mother are recorded in oronyms,
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which could be used as ancient sanctuaries. A similar function is taken over by landscape objects of an
artificial origin, for example, mounds on which anthropomorphic stone stelae were placed, or graves,
the ceremonial use of which is combined with a sacrificial “throne”, which on funeral days serves as
a kind of portal connecting “living” and “dead”. Ritualized elements of a “sitting” position are also
recorded in transitional rites — at funerals while sitting next to / with the “deceased”, ceremonies of
age initiations, enthronement ceremonies. In this way there is a ritual imitation of the actions of the
Creator-Savior, who “sits” on the heavenly throne and justly rules the world.

Key words: goddess of fate, witch, axis of the world, divination, myth, sitting position, deceased,
ancestor, ritual, world tree, Slavs, body.

OIMO3ULIITHI MOJEJI TIIECHOI'O KOAY
B MATTUHHUX MPAKTUKAX CJIOB’STH

Anomauis. Mema cmamminonsieaey USYeHHI CeMAHMUKU No3uyii “‘cudauu”’y KOHmeKxcmi miiecHux
onozuyiti. Memoou. Y 00cniodxiceHHi 8UKOPUCIIOBYIOMbCA MEMOOU CIMPYKMYPHOI aHmMponoaoeii, oe
KYIbMYPHULL MEKCM pO321A0A€MbCsl AK cucmema binapnux 6anancie i npomusae. Haykosa nogusna:
snepute 00CIONHCEHO ONO3UYILIHI MOOeNi MINeCHO20 KOOY 8 00PA008UX NPAKMUKAX 108 'aH. Bucnosku.
YV mighonoeciuniti kapmuni ceiny nocrioosHicms 6UKOHAHHA 00PA0068UX Oill MAE HACAIOY8AMU NPoYec
“booicecmeennoco npoMuciy”, sike 3a6epuLyEmb s MEOPEeHHAM II0OUHU. Bracniook ybo2o 1odcvke mino
€ Mooennio opeanizayii cakpansno2o npocmopy. Ilosmopenis npupoOHux posmauty8ams, sKi HAcIioye
yuacHuk o6pa0dy, nepedbavae mpancghopmayiio 2100a1bHUX SHAYEHb Y NIOWUHY KOHKPEMHUX CMUCTIB.
3okpema copuzonmanvre po3mauty8ants mina mpakmyemuCs K Hedlcuee, Hamomicny GepmuKaIbHUL
cmau 8i0n08I0Ae NPOMUNENHCHOMY 3HAUeHHI0. Boonouac 6 06psadosux nasusannax ‘“20pu30HmanbHo20
/ mepmeoeo” 3axnadeno ioelo nooanbulo20 60CKPeCinHs (nepcnekmuea miiechol eepmuxanizayii),
npo wo ceiduams mabytiosani Gopmu 3 Oe3nocepeOHim HAMAKOM HA MUMHYACOBICIL YbO2O CHANY

“nokitnuit”, “yconwwuii”). Takum wurom, y mighi 3anepeuyemucs ioes abCconomHo20 3a6epuieHHs, a
JUCUMM AL POZYMIEMBCSA AK YEP2YBAHHS HAPOOINCCHHA-YMUPAHHS.

Ha 6iominy 6i0 0yanbHux 6epmuKanibHO-2OPU3OHMATbHUX PO3MAULYBAHDb, AKI NOZHAYAIOMb CIMAHU
“orcummsi-cmepmi”’, cmamychi mighonoeiuni nepcoradici nepedysaroms y NPOMIKCHIl (HeumpanbHill)
nosuyii “cudsyu . 3HaKo8UMU € ONUCUMICYb IXHbO2O POIMIUYeHHSI—HA OCMPOBL, CUHbOMY MOPI, Ni0/nopsio
3 0epesoMm, AIKi CUMBONIZYIONb YSiGHE NOBEPHEHHS X60PO20 Y YaCU MEOPenHs ceiny (cman “00-x60podu”).
Tonosuorw pucoro “cudsuux” nepconasicie € 6iomosa GuKoHysamu pobomy “swcusux”, nog’szamy 3
8U2OMOBNICHHAM HUMKU I NOTOMHA (MOMUBU NPAOIHHA (IKCYIOMbCA MAKOJIC Y 20HYAPCMEI).

Ipuuemnicmov 00 npsdinHs I MKAHHS ACOYIIOE Yi 0dpasu 3 6ouHAMU OO0, SKI, 3a JO2IKOI MIQ)y,
maromy “mrxamu’”’ HUMKY dcumms, aie He poonams ybo2o. Bio ‘emni xapakxmepucmuxu 06pasié 602uri
o0oni 3icmagnAIoMuCa 3 Mazicio NiKy8aANHA-YAPYBAHHA-3HUWEHHS, WO pPeani3yembes 3d 00NOMO2010
360pOmMHO20 0bepmants 6epemena. 3MiHa HANPAMY PYXy HPOBOKYE NPOMUNENHCHI HACTIOKU —
nepemeoperus ‘xeopozo” Ha ‘‘300pogoco”, “‘6aiidyscoeo” Ha “‘3axkoxanoco” abo “dcueoco” Ha
“mepmeoeo . 3 yiei npuuunu “cudaui” obpasu “6abku’ i “ieuys”’ maromo 0yanbHi Xapakmepucmuxu,
NOEOnYIouU npomunedxicHi cmanu “ocumms’ i “cmepmi”, wo ROACHIOE 00308aHe 3ACMOCY8ANHS
ampubymis noxo8aIbHO20 KyIbmy 6 JIKY8aAIbHUX 00PAOaXx.

Cemanmuka mighonoeiunux nepconaxcie 3 osHaxamu “nomoubiynozo”’ 3icmasiicmocsa 3 0opasom
apxaiunoi genitrix. Pyoumenmu 6uwaHyeanHs 6eauxoi mamepi (ikcylomvcs 6 OpOHIMAX, sKi Mo2uu
BUKOPUCMOBY8AMU K OA6HI ceamunuwa. Ananoeiuny @yHKyiro neperimaroms 1aHOwagdmui 06’ ekmu
WMYYHO20 NOXOONCEHHS, HANPUKAAOD, KYP2aHU, HA AKUX CIMABULU AHMPONOMOPGHHI Kam ani cmenu, abo
Mo2unu, 06ps00ee 3aCmMOCy8arHs AKUX NOEOHYEMBCS 3 HCEPMOGHUM “Npecmonom”’, Wo 6 NOMUHANbHI
OHI BUKOHYE (DYHKYIIO CB0EPIOHO20 nopmany, axuu 3’ eonye “ocusux” i “mepmeux”. Pumyanizosani
enemenmu nosuyii “cudauu’” gikcylomocs makodic y nepexionux oopsaoax — Ha NOXOPOHAX niod yac
CUOIHHSL NOps0 /3 “HebIdcuuUKoM ”, YepeMOHIsX 6IKOBUX NOCEAUEHb, YePeMOHIaX iHnmpoHizayii. B maxuil
cnocib 6iddysaemucs 0bpsoose nacnioysanns il Teopysa-Cnacumens, axui “‘cudums” Ha nebecnomy
npecmoii i cnpaseodnuo npasums ceimom.

Knrwowuosi cnosa: 6oeuni 0oni, 6iobma, 6ico C8inty, 60podCinHs, Migh, nozuyis “‘cudsuu’”’, NOKIUHUK,
npawyp, pumyai, ceimose 0epego, cios saHu, miio.
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The Problem Statement. A relevant aspect of a traditional culture is the functioning of
discursive communication models of myth, where the verbal component can play a secondary
role. Sometimes the key factor that forms the integrative ties of the rite is the visual contact of
its performers with each other, with natural or cultural objects. However, a human body is a
leading model for imitation and construction of the ritual space. In addition to the well-known
oppositions “top-bottom”, “right-left”, “front-back” (as a variant of “front-back’), with the help
of which the mythological picture of the world is anthropologized, the plot elements of the
ritual in the “sitting” position, which its members acquire, remain poorly researched.

The Analysis of Sources and Recent Researches. Despite the fact that the “sitting” position
is associated with initiation actions and involves the acquisition of a corresponding social-and-
hierarchical status (Poshivailo, 2017, p. 68), (Tymoshyk, 2016), in the scientific literature this
issue is covered only occasionally (Androshchuk, 2003), (Tubalova & Van, 2018), (Tubalova,
Van, 2019). However, a “sitting” position is common in other rites of passage. In particular, in
the descriptions of healing and magical practices, sacred characters are placed in a similar way:
“Beyond the blue sea, there is a church, there is a throne, behind that throne Jesus Christ sits™;
“Candles are burning, God himself is sitting” (Plots in Polissia, 2003, Ne 441, 727, 1019).

The purpose of the article involves the study of the semantics of the “sitting” position in
the ceremonial practices of the Slavs in the context of bodily oppositions.

The Results of the Research. Emphasizing the fact that the sacris imago “sits” testifies
the importance of this position, which, in its turn, is confirmed by textual references to the
existence of cult “sitting” places, which can be rudiments of descriptions of pre-Christian
shrines. According to the chronicles, the central element of the ancient Russian sanctuary
was considered to be an oak tree, which formed its basis and symbolized the axis mundi, i.
e., it performed the function of a kind of column connecting heaven and earth, where ritual
artifacts were planted as reinforcement (Ivakin, 1979). The corresponding customs resemble
the encrustations of a human body in “primitive” peoples or in representatives of modern
subcultural groups, which is a necessary condition for the performance of initiation rites and
indicates the degree of hierophants initiation. Probably the place near the center is considered
to be the most prestigious, and proximity to it indicates the concentration of magical power,
a radial distribution of which is projected onto other objects. In this context, the position of
“sitting” acquires a different reading, demonstrating a primordial static that arose as a result
of the original chaos ordering, equipped by the unshakable Word of the Creator. Therefore,
“sitting” as a ritual action can be interpreted as a bodily expression of a creative impulse,
therefore it is the prerogative of “stable” ancestors or their adepts — priests and rulers, who a
priori are in the time-and-space position “before”. In contrast to social initiations in medical
rites, the performance of which involves the “return” of a pre-disease state, primary examples
of this stability are involved, personified in the images of a “grandfather” and “grandmother”,
which, in its turn, additionally explains the semantics of the traditional beginning of folk
tales — “a grandfather and grandmother lived for themselves™!. Subject models of the primary
stability state, which often reinforce and sometimes duplicate anthropic images, are natural and

! More details about the semantics of the images of grandfather and grandmother are described in Natalia
Syvachuk’s article “Semantics of the Images of the Ukrainian Folk Fairy Tale”. The author, referring to the research
of M. Chumarnaya, notes: “Grandfather and Grandfather are not just involved in the creation of the world, they
continue its creation, give birth to new entities. Movement gives birth to life. Grandmother asks Grandfather to carve
out a wooden boy for her. Grandmother is an immortal, eternal substance, a life force, and she cradles, “bodies” the
little wooden boy, bringing him to life through the energy of world movement. A tree, a log is not a dead matter, a
wooden log retains a life force that is dormant until it is awakened by the energy of a living word, the strength of
spirit and the power of faith” (Syvachuk, 2017, p. 72).
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cultural objects, in particular: a stone, an oak, a pillar, a temple, etc. In particular, animization
of an oak is recorded in the texts for children’s insomnia: “I call you (nightingales)?, I send
you to the woods, there is an oak in the forest, and there is a grandfather in the oak” (Recipes
of folk medicine, 1992, p. 57). The production of totemic artifacts from “living” oak does
not seem accidental in this aspect. In certain contexts, its strength is associated with iron — a
later cultural standard of hardness and strength, which, in its turn, explains its anthropization:
“Iron grandfather, iron woman, let’s get married” (Recipes of folk medicine, 1992, p. 55).

Let’s consider several typical examples of magical texts recorded in Belarus, where the
“sitting” position has clear mythological overtones: “There is an oak at the blue sea, there are
three branches on that oak, candles are burning on these branches, there is a stone under this
oak, a grandmother is sitting under this oak. “Grandmother! Do you know how to weave?”
“I don’t know how to weave, I only know how to order rpmsp™ (Plots in Polissia, 2003,
Ne 570). The mentioned text (Ne 570) lists the key expository components of the archaic rite:
an oak tree with three branches, on which three ritual fires burn, as well as a stone which
is the seat of the archaic ancestor / “grandmother”. The corresponding description can be
literal or taken metaphorically, i. e., during the recitation of a magical text, a situation is
created, where the function of the oak tree is performed by the trinity candlestick, which is lit
during the ritual. In terms of semantics, its shape is related to a tree and a cross at the same
time, on the edges of which candles are placed (Sosenko, 1994, pp. 63—65). The indirect
juxtaposition of the cross with the oak makes it possible to model the semantic chain: cross
— oak — world tree / axis mundi. The reception of the cross as a tree can be traced in
iconographic subjects of the “grape vine”, as well as medieval heraldic images of the trefoil
cross. Similar identifications can be observed in the lexical material, where “kprxs” (Polish:
krzyz) is identified with “cross” (Dictionary of the Old Ukrainian language, 1977, p. 514)
or the image of a mountain related to mythological semantics (Materials, 1893, p. 1322). In
Chyhyryn region (Central Ukraine), an old tree is also called “kxprmx”, which corresponds to a
mythological plot of the text under study. It is possible that a lamp, candles and a stone are a
kind of mini-models of the exposition of the archaic rite, which used to be performed near a
sacred tree (an oak) and an altar located next to it (a stone, a fire). Reproducing a pagan ritual
on a table or on a cooking place (traditional places of treatment) was supposed not only to
guarantee a positive result, but also to return its performers to the times “before the disease”.
In some ritual texts, the time range “before” can reach prehistoric times, which can be traced
in the descriptions of the mythological landscape “a tree in the middle of the blue sea”: “There
is a green oak at the blue sea”, “There is an oak tree at the blue sea” (Plots in Polissia, 2003,
Ne 207, 570), “Abranchy, rooted oak stood at the sea, on the island” (Recipes of folk medicine,
1992, p. 67), which correlates with the mythical primeval tree in carols: “There is a big
world, there is also a blue sea. Cherry trees grow at those blue seas” (Sosenko, 1994, p. 227).
According to M. Nikolaeva and V. Safronov, similar descriptions refer to the landscape of
the late Mesolithic period, when large parts of the land were flooded due to the melting of the
glacier, which explains the semantics of prehistoric mythological beliefs about an island, a
tree, a water demiurge bird and a world egg (Nikolaeva & Safronov, 1999).

The image of a “grandmother” seems to be iconic. In addition to the mentioned above
characteristics, which indicate its semantic connection with an archaic ancestor, additional

2 Nightingales are demons that attack babies at night and prevent them from sleeping (Dictionary of the

Ukrainian language, 1996, vol. 2, p. 568)
3 “I'pu3p”, Latin mordeo is the popular name of the acute stage of tendovaginitis.
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factors are the mention of an altar stone (?), funeral candles (?), as well as the refusal to weave,
that is, to perform the everyday work of the “living”. The corresponding signs can also be
interpreted as a statement of the negative image of the goddess of fate, whose functions are
diametrically opposed, in particular, the spinning of an even and strong thread of life*. Probably
the origins of such beliefs go back to the Neolithic times, when spinning from fibrous plants was
invented, which explains the general nature of the myths about the weaver goddess. Knitting
threads one to another existed as far back as the Mesolithic times, when fishermen wove nets for
fish and hunters wove tentacles for animals. Even then a spindle and a comb became necessary
work tools, which explains the cultic nature of the semantic associations “spindle-life”, “comb-
plants™. It is natural that women who spun and wove participated not only in the manufacture
of clothes, but contributed to survival a hunter in a cold climate, which stimulated a successful
hunt, since only strong tentacles could hold the prey.

The refusal of a “grandmother” to spin is also compared to the magic of enchantment
and destruction, the consequence of which is a change in the subject-and-time sequence, and
thus it is the construction of an “alternative” reality. In particular, the cessation of the rotation
of the spindle is associated with the stoppage of time, darkness and cold®, and motum solis
models a return to the past or produces more radical changes — the transformation of the
“earthly” into the “otherworldly” or the “living” into the “dead”’. For example, on Maundy
Thursday they made the so-called the “Thursday thread” that was spun before sunrise (daily
time correlates with cosmic time “pre-creation”), sitting on the threshold (spatial boundary),
spinning the spindle against the movement of the sun (“unwinding” the time paradigm).
“Thursday thread” is “raw” (Dictionary of the Ukrainian language, 1997, vol. 4, p. 231),
i. e., not processed and not dyed (not fully humanized), which indicates its intermediate
location between the diametrical meanings of “natural and wild”, “cultural and domestic”.
In other words, the “raw” thread is a boundary object between a natural fiber and a thread
itself, therefore it is used in rituals for the treatment of “unclean” diseases: “gnawing”,
“suspension”, “blows”, muscle strains: “In the field you reap — the hand cracks — you will

4 The semantic analogies of the weaving process with the flow of the river are interesting, i.e. the “correct”

movement — along the current or the rotation of the spindle — of the saltine. Cf.: Old Russian notoxs borders on the
concepts of “to weave”, “to sharpen” (Fasmer, 1986, vol. 2, p. 345) in the sense of “to foretell the future” (compare
with Armenian t‘ek‘em — to spin, to weave, to wind). In this case, the flow of the river is perceived as a sign of the
road to the “afterlife” and is associated with the thread of fate, which is “weaved” by the ancestors ( Old pexru — to
prophesy. Cf.: “pekomb(in) «— pekb «— penu «<— r(ocnon)b np(0)pokbMb r(;1aro)n(e)Ts ... wke pe*” (Sljvnik, 1982,
p. 633). In this connection, comparisons with Kupala divination along the course of the river, as well as the custom
of letting egg shells to Rahman on Easter “for with water”, which is a vestige of ancestors’ archaic cult

3 The comb and spindle were used in the treatment of “sunflowers” — an acute stomach disease (Kuybida,
Dovga), (Metka, 2012, p. 536). The corresponding function was performed by porridge, the “cultural” properties of
which were opposed to otherworldly “sunflowers” (the finding that the seeds are unprocessed). The treatment took
place as follows: a knife, a spoon, a spindle and a comb were placed in a bowl of porridge and they said: “It is not my
spirit, it is the Lord’s. Merciful Lord and Saint Varvara, great martyr, help me to pronounce” (Chubynsky, 1995, p.
123). After that, the patient had to eat three spoons of “living” porridge “with the Lord’s spirit”, strengthened by the
magic of killing-disengaging (knife), life-consuming (spoon), twisting-untwisting (spindle), arrangement (comb).

6 By rapidly rotating the spindle around its axis, a “living” fire was obtained, which was also called
“column” or “master”. Similar names are found in the dialectal sayings of Belarusians, which denoted a householder
or an ancestor. On this fire, kindled in the furnace, colic and tuberculosis were “warmed”: “The baptized woman
said: “Where did you see, where did you hear that the child was put in the furnace?” — “Where did you see, where
did you hear, that a child was attacked by diarrhea?”. This was repeated three times. One (woman) holds the child,
and the other holds the shovel, she leans the shovel (to the child) and the shovel is put into the oven” (Pretends to put
the shovel and the child into the oven) (Plots in Polissia, 2003, Ne 111).

7 By making dishes on the potter’s wheel or turning the spindle, one joins in learning about the nature of
the circle, which explains the mystification of crafts associated with rounded objects or centrifugal motion. Such a
situation is compared to sacrificial rites, where the object of knowledge is not only the victim, but also the dishes
from which it is consumed, which explains the semantic implications of everyday objects.
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tie a thread”. “Christ’s linen, let those sores remain on the thread, so that (name) will not be
remembered” (Plots in Polissia, 2003, Ne 226). Tying and maximum twisting of the thread
implies the disappearance of warts that are “sown” like “unclean” plants (compare with the
negative attitude towards twists and turns made by “enemies” and “witches”): “A raw thread
is from warts, how many knots are tied on that thread and throw it into the well” (Plots in
Polissia, 2003, Ne 350). Therefore, spinning “against the sun” is a taboo action, since the
thread woven in this way is used for destruction-separation, which is incompatible with its
domestic (cultural) use®.

Taking into account the mentioned above, it seems logical to assume that the ritually
dosed verbalization of mortem (like the use of poison for medicinal purposes) suppresses
acute pain, as if destroying the “gnawing”. In this regard, the image of a “grandmother”
combines a semantic oppositions of “life-death”, as it relieves pain, but at the same time
represents death (the diminutive form indirectly confirms this fact), which explains the
semantics of its additional names: Serbian jéza — horror, Slavonic jéza — anger; Old-Czech
jéz¢ — witch, Church Slavonic iaza — disease (Fasmer, 1987, vol. 4, p. 542), possibly hence
“ulcer” (Stepanov, 1997)°. In some cases, when a patient’s condition reached a critical state,
the use of attributes of “that” world was literal. In particular, with acute rheumatic pains, it
was recommended to apply an old bone or to bandage the sore spot with a tape (an element
of a married woman’s traditional clothing, probably a grandmother’s?), with which a dead
person’s legs were tied (“grandmother’s”?), saying: “This dead person lies still, let the God’s
servant N gnaws away” (Recipes of folk medicine, 1992, p. 86).

It is obvious that in the mythological picture of the world, built on the principle of dual
oppositions, the verbalization of the “productive” return “before” is opposed to immobilization
of the “living”, which implies the occurrence of the opposite situation “after”, which models
not the restoration of the time of Creation, but on the contrary — the dumbing down, numbness,
and eventually its completion. Transferring the key features of “non-living” objects, and
therefore their meanings, is practiced in the magic of destruction by simulating a state of
freezing, the intensity of which causes temporary bodily paralysis or posthumous numbness:
“I want you to become an oak, and I want you to become a stone, and I want you to get lost”
(Chubynsky, 1995, p. 98). Probably the power of the curse was, if necessary, strengthened
by additional components with the semantics of dehydration and cooling, such as “I want
your hands to become dry” or “I want you to pound” in the sense of freezing (Bagan, 2020,
p- 29)'°. Hence the origin of such expressions as “to cut into an oak”, i.e., to become as hard
as an oak tree, to shrivel up (cf.: dubovyna = coffin = grave (Dictionary of the Ukrainian
language, 1996, vol. 1, pp. 452, 419).

An indirect confirmation of the fact that the image of a “grandmother” is associated with
the “otherworldly” is a literal demonstration of a “grandmother’s” figure, which in terms of
semantics is its semantic antipode. Not accidentally that stone “grandmothers” in the form

8 Perhaps the taboos on the day of Saint Paraskeva-Friday, when it was forbidden to use sharp objects,

in particular a spindle, a needle, scissors, as means of winding-weaving, piercing and cutting, which is considered
as spoiling the thread of fate are connected with this (Chubynsky, 1995, p. 214). Similar prohibitions were also
projected on natural fibers — human hair and plant roots, which explains the Friday taboos on shaving the beard,
washing the head and spinning (Tolstaya, 2009, pp. 382-385).

o The dialectic of “life-death” can also be seen in the semantic approximation of the concepts “sleepy-
dead”, where sleep is perceived as temporary death: “Forest grandfathers and grandmothers, wow! Grandmother
Yaga, whoa, whoa, whoa! Take the cries and carry them to the forest, and bring me (name) a dream” (Plots in
Polissia, 2003, Ne 49).

10 To pound — to be beaten (Dictionary of the Ukrainian language, 1996, vol. 2, p. 147), to wooden, cf. with
assumption from lat. stupére — to become wooden, to become dead, to stiffen (The etymological dictionary, 1985, p. 138).
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of anthropomorphic stelae perform the function of peculiar markers of mythical toponymy,
marking places of power. Stone idols were placed on natural or artificial elevations''. Probably
earlier ritual ceremonies were performed near sacred stones — seats (compare with Church
Slavonic mpecraBuTncs — “to die”, hence mpucraBmiHa — “a ghost”?). Hence the names of
oronyms associated with female symbolism: Divocha Hora near Smolensk, Divocha Hora
in the village of Trypillia and Sakhnivka, the peaks of Divyn on the territory of the Czech
Republic and Slovakia, Divochi rocks in Ternopil region. Archaeological research confirms
their cult character. In particular, the remains of a sanctuary from the first centuries AD were
found on Divocha Hora in Trypillia. It was not by chance that other peoples associated the
“Babyni” mountains with pagan Sabbaths (Dlugosz, 2009). In this aspect, a mythological
“grandmother” corresponds to the archaic progenitor, plastic images of whom are recorded in
the “sitting” position in Trypillia culture (Movsha, 1968, p. 22). Women of post-reproductive
age who took delivery and used well-deserved authority in the community until the middle
of the 20" century were similarly called. Probably, in traditional culture a nominative
“grandmother” refers not so much to age, but to functional capabilities, which are associated
with the image of an archaic priestess of fertility, as indicated by the nominative clarifications
“midwife, branka, puporizka”. The weight of a mythological tradition can be traced in the
image of the Mother of God. In particular, in magical healing texts she is depicted in a
“sitting” position, which corresponds to the iconographic subjects “The Virgin Hodigitria
on the Throne” (the beginning of the 16" century) and “The Virgin Hodigitria on the Altar”
(the second half of the 15% century — the beginning of the 16" century) (Demyanchuk, 2016,
p- 90): “A church stands on Mount Zion, and the Mother of God sits in this church, angels
came to her. It is enough for you, the Mother of God, to sing and go (name) to take away the
fallow (convulsions)” (Plots in Polissia, 2003, Ne 439).

In some texts, the genitrix acquires dual features: “The church stands in a clear field, and
in the church the throne stands. Two young ladies are sitting behind the throne, a glass of
water is standing in front of them, they are sitting and guessing (name) the black disease is
being repelled. George came to them on a gray horse, on a golden saddle. And that one sits
and thinks, this pain is denied to them. Let this pain go to the dark forest, to the swift river”
(Plots in Polissia, 2003, Ne 438). Text Ne 438 describes another principle of treatment, which
is implemented in the sequence: recognition — “pouring out” — sending the disease. The
ritual “pouring” imitates the movement “beyond the water”, i.e., downstream — to the “other”
world, therefore it is implemented by “two maidens”, and their actions are reminiscent
of girls’ divination on Catherine, whose name is associated with the “mysterious” Hecate
(Rybakov, 1994, p. 382), and is functionally compared to the “prophesess” Mokoshsha
(Galkovsky, 2000, vol. 2, p. 23). The number of “young ladies” is determined by the myth
and associated with the dual image of Fate-Misfortune (Serbian Cpeha-Hecpeha), i.e., the
result of treatment-divination depends on a fateful choice of these mythological characters.
Magical manipulations with water are also found during the neutralization of “lessons”
(Morderer Blick), which was carried out by extinguishing “thirty nine” embers in a vessel
with unstarted water (ungeoffnetes Wasser) (Rylsky, 1991, p. 36). The floating of embers
on the surface of water confirms the existence of “lessons” in a patient’s body, on the
other hand, their drowning means destruction of the disease spirit and ends with a verbal
statement of its blinding-destruction, as it is evidenced by the demonstrative pronoun “that”

1 The correlation of the concepts “to plant” is fixed in the phrase “to plant a tree”, as well as the use of the

verb “to plant” in the sense of “to install conveniently / reliably”.
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(i.e., “mischievous”, “hostile”): “If they had eaten it, they would have had those eyes”
(Chubynsky, 1995, p. 138)'2. Water in this case acquires characteristics similar to the image
of terra mater, which accepts only the pure and sinless into its bosom (Greek Ewotepivn —
pure). “Spoken” (das Wort verderben) embers do not sink, just as the bodies of ghouls
and godless people do not rot in the ground. Similar actions were carried out during the
examination of women suspected of sorcery (“incantation’), who were forcibly immersed in
water (Miloradovich, 1993, p. 58), (Dysa, 2003, p. 192).

Over time, archaic motifs of sitting “on a mountain” or “under a tree” are correlated. The
sacral figure of the mater magni is transformed into patriarchal characters, more typical of the
Middle Eastern mythological tradition: “There stood a Veper oak on the mountain at Calvary.
Seven martyrs Archistratus Michael, Gabriel, Uriel, Mephtodymus, Sizontius, Clementius, Ivan
the Forerunner sat under that oak, and they saw a terrible, wonderful miracle, and seventeen
women came out of the sea, simply naked, untied, with loose hair. Ivan the Forerunner
approached them <...> and gave them a hundred conjuring wounds on their heads with his cane.
“Oh, Ivan the Forerunner! Whoever will chant our names or whoever will read water"® over our
heads, we will not touch him for ever and ever, amen” (Recipes of folk medicine, 1992, p. 92);
“On Mount Zion, Jesus Christ is sitting, in a golden veil, repelling the evil spirit from (name)
with a spear and a bayonet” (Plots in Polissia, 2003, Ne 1074). A characteristic feature of such
texts is a shift in emphasis in the “behavior” of a sacred patron, who acquires the characteristics
of a heavenly warrior — a defender of the territory heavenly from the aggressive expansion of
the other world (fever, “evil spirit”). Modified images of the heavenly spearman, who “sits”
under a tree in a waiting position, were reflected in the folk story “Cossack Mamai”'“. The
tradition of depicting the defender in a “sitting” position can be traced in fundamental art. In
particular, along with the warriors-riders (the story of George the Snake-Wrestler), the image of
“wise rulers” sitting in contemplation is common'.

It was noted above that the “sitting” position testifies to the appropriate status of the ritual
participants, as it imitates the actions of the Creator and Savior, who “sits on the throne”
and “rules a just court™®. In traditional culture, the primary right to “sit” is given to “God’s
representatives on earth” — to priests and rulers, in other versions the “sitting” position is a
visual statement of a ritual act or a transitional state (for example, the positions of the young).
In this case, “sitting” occupies an intermediate position between vertical “standing” and
horizontal “lying”, which are part of the binary “life / standing — death / lying”. The association
of “standing” with life, and “lying” with death can be traced in nominative constructions
that denote the vertical arrangement of sacred objects, icons, candles, photographs (they are

12 Similar expressions are often used in the magic of destruction and are opposed to the prayer “Amen”.

13 Ritual pouring is accompanied by prayers.

14 According to scholars, the stone women located on the mounds were called “mothers” (!). in addition, the
Tatar “mamay” means “no one” (Poshivailo), so it may be of Tabustic origin.

15 Perhaps the corresponding plots visualize the New Testament parable: “Who among you, when he wants
to build a tower, does not first sit down and count the expenses, whether he has something to finish, so that sometimes,
when he lays the foundation and is not able to finish, all who see it, they didn’t start laughing at him, saying that that
man started to build, but he couldn’t finish! Or what king, going to war against another (king), does not first sit down
and consider whether he can stand with ten thousand against him who goes with twenty thousand against him? If he
can’t, then, as he is still far away, he sends an embassy and asks for peace” (Gospel of Luke, 14, 25-35).

16 “The Lord said to my Lord: Sit at my right hand, until I make your enemies your footstool” (Acts of the
Apostle, 2, pp. 35-36); “When the Son of Man comes in His glory and all the holy angels with Him, then He will sit on
the throne of His glory, and all nations will gather before Him” (Gospel of Matthew, pp. 25, 31); “Jesus said to them:
1 tell you the truth, you who have followed Me, at the restoration of the world, when the Son of Man will sit on the throne
of His glory, you will also sit on twelve thrones to judge the twelve tribes of Israel” (Gospel of Matthew, 19, 28 ); and
also the Gospel of Matthew, 8, 10—13; 2nd Epistle to the Thessalonians, 2, 1-4; Gospel of Luke, 14, 25-35).
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always placed), desacralized expressions such as “put a mohorych”. Instead, the opposite
meanings are marked by a horizontal arrangement — “to lie down in the grave”, “to fall asleep
forever”: “Moon, moon, where were you? Beyond the seas, beyond the forests. Where the
dead lie” (Star Water, 1993, p. 13); ““New moon <...> were you in the other world?” “Yes, I
was”. “Have you seen the dead?” “Yes, I saw”. “What do they do?” “They lie dumbfounded”;
““New moon, new moon, don’t the young man’s teeth hurt?” “They don’t hurt and don’t
sting. Let them lie like a stone’” (Plots in Polissia, 2003, Ne 475, 480, 499). The motif of
lying as a “dumb, cold stone” characterizes the afterlife as a priori motionless, which explains
the taboo of “disturbing” the bones of the deceased (literally, “stirring up the past”, reviving
long-forgotten offenses). The corresponding attitude is strengthened when it is carried out by
foreigners, which explains T. Shevchenko’s radical attitude to the archaeological excavations
in Chyhyryn: “And my lovely graves / Moskal is tearing up ... / Let him dig, dig up, / He is
not looking for his own, <...>/ The grave was dug up in four parts. / Diggered grave. / What
were they looking for there? / What was buried there / Old parents? Oh, if only, / If only
they found what was buried there, / The children wouldn’t cry, the mother wouldn’t grieve”
(“Diggered Grave”). The earthly embodiment of the “stable” past (as that which preceded
the “changing” present) in the sacral topography of traditional culture is the “grave”, which
is indirectly confirmed by the etymology of this concept related to slavonic mogg — I can.
Assumptions regarding the approach from the Bulgarian homila, from Greek yéuw — I am
filled, as well as the comparison of *mogyla from Greek péyapov — a hall for saints in a
temple or from Middla Irish *magu-ula — Magician’s hill, consisting of Khotansaksk. ula =
Avest. orodwa- — high (Fasmer, 1987, vol. 3, pp. 634—635) are hypothetical. Comparisons
with Russian mMorHbIii, MoIls — the remains of a saint, also Mmou-miu from Slavonic MOIITE,
Czech moc — a lot, Slavonic *mokts from *mogo — I can, related to Gothic mahts — power
(Fasmer, 1987, vol. 3, pp. 635-636, 667-668) are also interesting. In a broad sense, “grave”
is perceived as a cult structure associated with ritual burial or sacrifice (mound, temple,
cross, monument, etc.), around which the space of traditional culture is organized'. From
this it becomes clear why status ancestors are depicted in a “sitting” position, as if stating
their visual presence among the living, which implies “establishing” communication contacts
with them: ““New moon, new moon, where have you been?” “In that world”. “What did you
see?” “The dead”. “What do they do?” “They are sitting” (Plots in Polissia, 2003, Ne 502).
Examples of “sitting” monumental sculptures of “status” ancestors, which serve as a kind
of portals of communication with the past are interesting in this regard. For example, there
are monuments to M. Hrushevsky and M. Bulhakov in Kyiv, T. Shevchenko in Chernihiv,
S. Petlyura in Vinnytsia, L. Utyosov in Odesa, etc.

The positioning of “standing” as a sign of life (vertical dynamics of growth) also explains the
semantics of the texts, the utterance of which was supposed to establish and stabilize the internal
organ displaced due to excessive tension: “Goldsmith, stand in the town <...> where your mother
gave birth to you <... > called you a colonel, a colonel ordered, he was looking for a small town, how
stone churches should stand, so you stand in place”; “I take it with my veins, strength, nails, claws,
so that (name)’s joints become strong. The Lord established the earth and the sky, established by
my hands” (Plots in Polissia, 2003, Ne 583, 606). Text Ne 606 looks interesting, at the beginning of
which the healer enlists the support of totemic beings (“veins, forces, nails, claws”). Probably the
naming of the places of strength should reproduce the original integrity by establishing “Gpemnr”

17 In the Soviet empire, a mausoleum, a hill of glory or an obelisk symbolizes a “stable” past, which its
adepts try to revive from time to time.
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(from the Old High German brecha: New High German brechen — to break (Fasmer, 1986, vol. 1,
p- 213), the connection with Ukrainian 6pexaru — to distort reality, to violate the established order)
is possible. “Establishment” here can be understood as the reproduction of the primary order —
the “eternal standing” of heaven and earth (their cultural analogues of “stone churches” Ne 583),
where the disease, like the deceased, must occupy a horizontal position (that is, remain in the
past): “So that you lie like a dead person so that your teeth do not ache” (Plots in Polissia, 2003,
Ne 536). Similar plots can serve as an explanation of magical manipulations of the enemy’s trace
(his place of standing), as a result of which he (as well as the “zolotnik™ in texts Ne 583, 606) is
deprived of the ability to move. The key action of such rituals is the application of the bones of
the deceased (“recumbent”, “immobile”) to the trace: “Kovtunychyk, kovtunychyk (Latin plica
polonica) <..> so that you do not walk on the bones, do not settle anywhere <...> you will settle
down, as people from the other world will settle down, and follow in your footsteps™ (Plots in
Polissia, 2003, Ne 618). Magical manipulations with the trace are recorded in enchantment rites,
which were performed with the aim of “tying” a man to her (fixing his location): “So that he did
not go to other women, it was necessary to take earth from his trace, mix it with the sacred poppy
and to shower him sleepy from head to toe, saying: “I will sprinkle you with earth and holy poppy
and I will not allow to go to bad women™”’ (Secret power of words, 1992, Ne 32).

The sacredness of the “sitting” position is evidenced by tangential actions of a symbolic
nature, in particular, the commemorative sitting of the “living” next to / together with the “dead”.
An important component of memorial services is the story about the deeds of the deceased (that’s
why “either good or nothing is said about the deceased”). Ritual speaking with the deceased (or
instead of him) is a life-affirming act, as it voices otherworldly silence and is associated with other
symbolic actions, for example, opening the mouth of the deceased and feeding him. The tradition
of posthumous sitting is compared with historical facts, in particular, with ritual sitting on mounds
(places of ancestors) and funeral pyres. F. Androshchuk draws parallels to this custom in Russian
princes and Scandinavian kings. The author notes that the power of the prince was considered
to be valid when he sat for a certain time on an earthen mound, which could be an ancestral
burial ground, after that he pronounced an oath to rule justly (Androshchuk, 2003, pp. 5-10). The
reception of a ritual sitting as a necessary component of coronation is confirmed by chronicle
material where these concepts are equated: “And the wife said to [Boris] his father: “Here is
your father’s wife. Go sit in Kyiv at your father’s table”; “Svyatopolk sat down in Kyiv after his
father, and summoned the citizens of Kyiv and began to distribute property to them” (Chronicle of
Rus, 1990, p. 77). Hence the names of ancient Russian settlements are “posads”, where princely
governors “posadskiye’” managed. The desecrated remnants of sacrificial meals have come down
to our time as the custom of “exposing a mohorych” for a position. The distribution of part of the
property by the prince after sitting on the table may be a rudiment of the ancient rite of sacrifice to
the people who elected him to rule, and is connected with the threefold division of property after
his death, about which Ibn-Faldan mentions: “The deceased was put in the grave temporarily, they
put a drink (probably honey), vegetables and a harp (or a stringed instrument in general) near him,
and they themselves got busy preparing clothes and everything else necessary for him. This lasted
for ten days. His property, as usual, was divided into three parts: one-third is given to the family,
one-third is used for clothing the deceased, and one-third is for the drink that is drunk on the day
of the funeral” (Hrushevsky, 1991, p. 2).

Thus, the memorial sitting and sitting on a powerful “table” (of a predecessor) should be
considered successive stages of a single ritual complex of inheritance of power (seat), since
in mythology a secular power is considered to be legitimate when it is “sanctioned” by the
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ancestors. In the context of sitting on the throne / table, the motif of sitting at the table together
also acquires a symbolic meaning. The orders preserved the remains of descriptions of ritual
meals, when the dish was demonstratively consumed from one bowl: “The moon is in the sky,
fish is in the sea, bear is in the forest, master is in the house. As they should not gather together,
should not sit at the same table, should not drink from the same cup of wine, should not eat
from the same cup of grass, so the servant of God <...> should not have a toothache” (Plots
in Polissia, 2003, Ne 510). Sitting at a common table recalls the descriptions of ritual family
meals mentioned in the epic of Kyiv cycle (Bylinas, 1958, pp. 107, 87), which is indicated by
the naming of the moon, oak, and stone as brothers: “The new moon is in the sky, and the oak
is on the earth, and the stone is in water. When those three brothers will get up to eat from one
half-bowl, then <...> the born, praying, baptized woman will have toothache” (Recipes of folk
medicine, 1992, p. 75). Calling objects different in nature “brothers” can hypothetically refer to
ancient Russian totemic clans, the leaders of which fraternized during joint ritual meals.

In this aspect, the semantics of memorial dinners “by the whole world”, which are held
every year on the farewell, are perceived in a different way'®. Sitting together at the dining
table, placed directly at the village cemetery or near it, is an element of the symbolic kinship of
the “living” and the “dead”. The vestiges of this custom are mentioned in healing texts: “<...>
beyond the seas, there were tables in rows, the gentlemen sat at those tables, they neither sew,
they neither embroider, nor dab, nor wire” (Plots in Polissia, 2003, Ne 439). It is obvious that
we are talking about the dead, since they (as well as the mentioned above “grandmother”)
do not do the work of the living (“neither dab nor wire”). Their other social status is also
emphasized — “gentlemen”, who “sit” at parallel tables (“rows”), which resembles the
rationally correct arrangement of burials in the cemetery. At the funeral, the burial mound
serves as a “table-throne”, on which memorial dishes are placed — bread, kolyvo, eggs and
sweets. The existence of a ritual table as a place of sacrifice presupposes the existence of a
binary opposition “on the table — under the table” as a variant of the semantic opposition of
“top-life” and “bottom-death”, therefore in healing magic the disease was placed “below,
under the table”, and the sick — “above, at the table”: “(name) is sitting at the table, and
(his) pain is under the table”; “Jesus Christ came to life (name) into the world, he was born,
descended, was lit by the moon, surrounded by stars, lit by the sun. (Name) sits at the table,
and evil is under the table” (Plots in Polissia, 2003, Ne 435, 445).

The analysis of the beliefs associated with the ritual “sitting” seems to be incomplete
without taking into account another important component of ritual initiations. We are talking
about impregnation as a symbolic putting “in place”, since the birth of a child in an archaic
society is considered to be legitimate only if there is a “vacant” place vacated for it by an
ancestor. Hence there are the prehistoric customs of sacrificing the old and infirm, which
stimulates the birth of the young and strong (Veletskaya, 1978). In “Tale of Bygone Years”
it is said that in years of bad harvest and famine, they killed the “old chad”, which “holds
the gobino™", i.e. interferes with the growth of young shoots: “In the same summer (1024),
the Magi rose up <...> and killed old people < ...> saying that they keep gobino (harvest).

18 At the memorial dinner, the deceased “takes” a prominent place, and his presence is marked by a
photograph and a ritual treat in the form of water and bread.
19 Serbian, Croatianroonno—spelled<Gothic. gabeiisrelatedto gabeins-wealth,andalsotoIrishgaibim—capio,

lat. habed; with another degree of vocalism: Gothic giban — to give (Fasmer, 1986, vol. 1, p. 423). [obuna — harvest,
abundance of earthly fruits: “Kaunb pe(k). aiie U3roHUIIN MEA W TOOHHBI 3¢MJIEA. TO U W JIHIA TBOES(T) CKPBIIOCEA”,
“He npe3pu HemJ1(c)TBHA O0JTHATO. B TOOMHE CBIM M B )KUTHH Yau Oypu BeweMb npuae(T) 6omb3Hb. npuaeTs Himera”
(Dictionary of the Old Russian language, 1988).
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And there was a great mutiny, and famine in the whole land” (Metropolitan Hilarion, 1991,
pp- 345-346). In ritual texts, conception is perceived as the placement of the future child
by the father in the mother’s womb: “The goldsmith, God’s helper, sit in the town, on the
golden chair”; “The goldsmith, <...> has become covered on the royal seat, cups are poured”;
“The father created you, God created you, the mother gave birth to you, put you in place, the
grandmother cut the navel, tied it to her place” (Plots in Polissia, 2003, Ne 585, 587-588, 596),
therefore the placenta is called a “place”.

Medical text Ne 596 seems interesting, which consists of four semantic blocks describing
the time sequence from fertilization to birth: “the father created you” — “God created you” —
“the mother gave birth to you, put you in place” — “the grandmother cut the navel, tied it to
her place”. According to the text, the creator of the child is the father: “the father co-created
you”. Cf.: the Old Russian noun “tBapp” denotes a visible part of the body, for example, the
face (Materials, 1903, vol. 3, pp. 930-932); the prefix “co-"is a sign of the joint action of God
and the father. Therefore, God not only sanctifies the actions of the father, but breathes soul
into the newborn, i.e., “gives” him life (“God co-created”). The perception of spirituality as
a divine “gift” is found in carols — rudiments of the etiological myths of the Indo-Europeans:
“There is a big world, there is also a blue sea: hey, God give it! Cherry trees grow at these blue
seas: hey, God give it!” (Sosenko, 1994, p. 227)%. Depending on the context, the concepts
“create” and “give” (or its “inverted” projection “destroy” and “give”) can be situational
synonyms: cf. with Old Russian. “co-3-manue, co-tBopenue” (Materials, 1893 — 1912, vol. 3,
p- 710). The corresponding situation is explained by the fact that the semantic relationship
between God and father is an echo of the patriarchal system, when the right of the first
wedding night belonged to the oldest and the strongest, later to the representative of the
ancestor — the priest. When the father / God is credited with the creation of the child, then the
mother gives birth / “releases into the world” (materialization of materia prima): “the mother
gave birth, put you in place”. In addition, the eldest woman of the family “ties” the child to
the place by tying the umbilical cord: “the grandmother cut the navel and tied it to her place”.
The high frequency of use of the prefixes “co-"" shows that the birth ceremony is understood
as a joint action with Someone, possibly with an archaic Genus (?).

Associations of the royal throne and the mother’s womb are found in calendar rites.
During the meeting of the spring, a low hill was built — a throne, where a young girl
(“princess-queen’’) was placed or an egg was placed around which dances were conducted
(Corinfsky, 1995, p. 227). The erotic subtext of the rite can be seen in the possible correlation
of the circle / dance with the place of conception and birth, which is personified by a girl
(potential maternity) or an egg. The cosmic principle of fertilization, the model of which is
demonstrated during the performance of the rite, is projected onto people and can be traced
in the custom of placing the bride (Voitovych & Hlushko, 2022) “princess-queen” on the
“throne”. For example, among Bulgarians, the wedding ceremony is called “buchka”, which
consists in solemnly placing the bride and her friends in penance near the icons. Similar
customs are recorded among the Avars and some other peoples (Savarin & Fedchyshyn,
2021). M. Kostomarov saw in the position the vestiges of the ancient custom of seating the
prince on the table.

A ceremonial analogue of the “throne” can be a coat, the semantics of which is also related
to a woman’s womb. Thus, during the treatment of the “baby”, the mother had to sit on the

20 In traditional culture, it was believed that in contrast to the divine, there is a harmful “gift” that is

sprinkled into food or drinks by witches
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baby’s face, simulating a rebirth. Sometimes the child was wrapped in a red belt and covered
with a black coat with wool on the outside. The combination of red, black and hairy is a sign of
the reproductive organ: “When the child cries <...> the child should be put in place — wrapped
in a red belt”; “You have to sit down with your bare ass on the child’s face and say: “What a
guest, such an honor”. And hurry up, so that someone can cover the child with a black coat”
(Plots in Polissia, 2003, Ne 227, 466). In this case, the semantics of the “throne” in the funeral
rite, where the body of the deceased was returned “to its place” in the bosom of mother-earth
becomes clear, so the location of the deceased sitting down seems to be logical.

The future child’s placement in the womb (“on the golden chair”, “royal seat”) is later
implemented as the placement of an adult descendant on the father’s farm, which explains the
inheritance of land through the male line. The literal meaning of this custom is to imitate the
father’s seat, who “plants” in the womb, but must provide or give “his”, otherwise “someone
else’s” (cf. “they knocked out old people™) seat to his descendant. Thus, in traditional society,
the legitimacy of birth (implantation in the womb) is determined by two factors: the child takes
the ancestor’s place and inherits his name (compare with the custom of calling a grandson
by his grandfather’s name); the descendant receives an inheritance from the father — a place
on the earth, which explains the careless treatment of orphans or illegitimate children who
are not “secured” with their place, which indicates the interruption of the ritual connection
“ancestor — descendant”. Cf. with the custom of burying the navel under the threshold of the
house — the future newborn’s seat (Plots in Polissia, 2003, Ne 597).

The Conclusions. In traditional culture, the performance of ritual actions corresponds to
a certain sequence, which must follow the process of “divine providence”, the completion of
which is marked by a person’s creation. In this regard, a human body is not only a sign, but
rather a model of the sacred space organization. Repetition of natural locations, which the
participant of the ritual imitates, involves the transformation of global values into the plane of
specific meanings (the “cultivation of nature” takes place). In particular, a horizontal position
of the body is interpreted as inanimate, while a vertical position corresponds to the opposite
meaning. At the same time, the ritual designations of “horizontal / dead” contain the idea of
a subsequent resurrection (the perspective of bodily verticalization), as it is evidenced by
taboo forms with a direct hint of the temporality of this state (“deceased”). Thus, the idea of
an absolute completion is denied in the myth, and life is understood as an alternation of birth-
death. However, in exceptional situations, simulation of the final termination phase is allowed
in the rite. We are talking about the post-mortem non-alternative fixation of the “recumbent”
bodies of “ghouls” and “witches”, which was carried out by straddling or crushing them.

In contrast to the dual vertical-and-horizontal positions that mark the “life-death”
states, status mythological characters are in an intermediate (neutral) “sitting” position. The
descriptions of the places, where they are placed, are iconic — on an island, at the blue sea,
under / next to a tree, which symbolize the patient’s imaginary return to the times of the
creation of the world (the “pre-disease” state). The main feature of the “sitting” characters is
the refusal to perform the work of the “living” people, related to the production of thread and
canvas. Involvement in spinning and weaving associates these images with the goddesses of
fate, who, according to the logic of the myth, should “weave” the thread of life, but don’t do
this. The negative characteristics of the goddess of fate images are juxtaposed with the magic
of cure-enchantment-destruction, which is realized with the help of the reverse rotation of
the spindle. Changing the direction of movement provokes the opposite consequences — the

CLINT3

transformation of “sick” into “healthy”, “indifferent” into “in love” or “alive” into “dead”. For
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this reason, the “sitting” images of a “grandmother” and “maidens” have dual characteristics,
combining the opposite states of “life” and “death”, which explains the dosed use of funeral
cult attributes in healing rituals.

The semantics of mythological characters with signs of the “otherworld” is compared with
the image of the archaic genitrix. The rudiments of honoring the great mother are recorded
in oronyms, which could be used as ancient sanctuaries. A similar function is taken over by
landscape objects of artificial origin, for example, mounds on which anthropomorphic stone
stelae, or graves, were placed, the ritual use of which is combined with the sacrificial “throne”,
which performs on memorial days the function of a kind of portal that connects “living” and
“dead”. Ritualized elements of the “sitting” position are also recorded in transitional rites — at
funerals when sitting next to / with the “deceased”, age initiation ceremonies, enthronement
ceremonies. In this way, there is a ritual imitation of the actions of the Creator-Savior, who
“sits” on the heavenly throne and justly rules the world.

BIBLIOGRAPHY

Androshchuk, F. K. (2003). K istoriy obriada intronizatsiy drevnerusskikh kniazei “sydenie na
kurhanakh” [To the history of the enthronement rite of the ancient Russian princes “sitting on the
mounds”]. Druzhina old-life of Central European Europe of the 8"-11" century: materials of the
International Polish Archaeological Seminar (m. Chernigiv-Shestovitsya, July 17-20 2003). (pp. 5-10).
Chernigiv: Chernigiv State Pedagogical University T. G. Shevchenko. [in Russian]

Bagan, M. (2020). Ukrainski paremii psykholohichnoho samozakhystu: etnolinhvistychnyi ta
strukturno-semantychnyi aspekty [Ukrainian paramount of psychological selflessness: ethnological
and structural and semantic aspects]. Scientific list of Uzhgorod University. Series: Philology, 1(43),
26-32. [in Ukrainian]

Bylinas. (1958). Bylyny [Bylinas]: in 2 v. Moscow: Fiction. Vol. 1. 563 p. [in Russian]

Chronicle of Rus. (1990). Litopys Ruskyi. Za Ipativskym spyskom [Chronicle of Rus. According to
Hypatian list]. Kyiv: Dnipro, 591 p. [in Ukrainian]

Chubynsky, P. P. (1995). Mudrist vikiv. Ukrainske narodoznavstvo u tvorchii spadshchyni Pavla
Chubynskoho [Wisdom of the Centuries. Ukrainian folklore in Pavlo Chubynsky’s creative heritage]:
in 2.v. (Vol. 1). Kyiv: Art, 224 p. [in Ukrainian]

Corinfsky, A. A. (1995). Narodnaia Rus. Kruhlyi hod skazanyi, poveryi, obychaev i poslovits
russkoho naroda [People‘s Russia. Year-round tales, beliefs, customs and proverbs of the Russian
people]. Smolensk: Rusich, 656 p. [in Russian]

Demyanchuk, A. L. (2016). Bohorodytsia v ukrainskomu ikonnomu maliarstvi (XI — XIX stolittia)
[Bogoroditsya in the Ukrainian icon painting (XI — XIX centuries)]. Basic iconographic types.
Newsletter of Kharkiv State Academy of Design and Art, 3, 85-95. URL: https://www.visnik.org/pdf/
v2016-03-12-demyanchuk.pdf (accessed 10.06.2021). [in Ukrainian]

Dictionary of the Old Ukrainian language. (1977). Slovnyk staroukrainskoi movy XIV — XV st.
[Dictionary of the Old Ukrainian language of the XIV — XV centuries]: in 2 v. Kyiv: Naukova Dumka,
Vol. 1 (AM), 630 p. [in Ukrainian]

Dictionary of the Old Rus language. (1988). Slovar drevnerusskoho yazyka (XI — XIV vv.)
[Dictionary of the Old Rus language (XI — XIV centuries)]. Moscow: Russian language, 1988. URL:
https://rus-old-russian-dict.slovaronline.com/ (accessed 10.06.2021). [in Russian]

Dictionary of the Ukrainian language. (1996 — 1997). Slovar ukrainskoi movy [Dictionary of the
Ukrainian language]: 4 volumes / B. Grinchenko. 2nd edition. Kiev: Scientific Thought. Vol. 1. (A-)XX).
1996. 495 p.; Vol. 2. (3-H). 1996. 588 p.; Vol. 3 (O-I1). 1996. 516 p.; Vol. 4 (P-£1). 1997. 616 p. [in Russian]

Dysa, K. (2003). U tsaryni plitok: rol shchodennoho spilkuvannia i reputatsii v ukrainskykh
sudakh pro chary XVIII st. [In the field of gossip: the role of daily communication and reputation in
the Ukrainian courts about the magic of the XVIIIth century]. Society. Almanac of Social History, 2,
185—194. [in Ukrainian]

ISSN 2519-058X (Print), ISSN 2664-2735 (Online) 21



Andriy TEMCHENKO

Dlugosz, J. (2009). Istoryia Polshchy [History of Poland]. Moscow: Direct Media, 555 p.
URL: https://biblioclub.ru/index.php?page=book&id=45821 (access date: 28.02.2021). [in Russian]

Fasmer, M. (1986—1987). Etimologicheskyi slovar russkogo yazyka [ The etymological dictionary of
the Russian language]: in4 v. Moscow: Progress. 1986—1987. Vol. 1 (A-/1). 1986.576 p. Vol. 2 (E—Myx).

1986. 672 p.; Vol. 3 (My3a — Csr). 1987. 832 p.; Vol. 4 (T — Suxyp) 1987. 864 p. [in Russian]

Galkovsky, N. M. (2000). Borba khristianstva s ostatkamy yazychestva v drevnei Rusy [The struggle
of Christianity with the remnants of paganism in ancient Rus]: in 2 volumes. Kyiv, 308 p. [in Russian]

Hrushevsky, M. (1991). Istoriia Ukrainy-Rusy [History of Ukraine-Rus]: in 11 volumes, 12 books.
Kyiv: Naukova Dumka, Vol. I, 736 p. URL: http://izbornyk.org.ua/hrushrus/iur1 0602.htm (accessed
10.06.2021). [in Ukrainian]

Ivakin, G. Yu. (1979). Sviashchennyi dub yazycheskykh slavian [Sacred oak of pagan Slavs].
Soviet ethnography, 2, 106-115. [in Russian]

Kuybida, V. V. & Dovga, L. V. (2015). Klasyfikatsiia narodnykh nazv khvorob liudei i tvaryn
[Classification of folk names of diseases of humans and animals]. URL: http://inb.dnsgb.com.ua/2015-
3/8.pdf (accessed 10.06.2021). [in Ukrainian]

Materials. (1893 — 1912). Materialy dlia Slovaria drevnerusskogo yazyka po pysmennym
pamiatnikam [Materials for the dictionary of old Russian language according to written monuments
to the memory]. The Work of I. I. Sreznevsky. St. Petersburg: Printing house of Imperial Academy
of Sciences. Vol. 1. 1893. 1420 [49] p.; Vol. 2. 1895. 1803 p.; Vol. 3, 1903. 1683 p.; Addition.
1912. 272 [13] p. [in Russian]

Metka, L. (2012). Hlyniani vyroby v narodnii medytsyni: likuvannia “soniashnytsi” [Pottery
in folk medicine: treatment of “sunflower”]. Ethnographic notebooks, 3(105), 534-543. URL:
https://nz.lviv.ua/archiv/2012-3/14.pdf (accessed 10.06.2021). [in Ukrainian]

Metropolitan Hilarion. (1991). Dokhrystyianski viruvannia ukrainskoho narodu [Pre-Christian
beliefs of the Ukrainian people]. Kyiv: “Oberig”, 424 p. [in Ukrainian]

Miloradovich, V. (1993). Ukrainska vidma: Narysy z ukrainskoi demonolohii [Ukrainian witch:
Essays on Ukrainian demonology]. Kyiv: Veselka, 72 p. [in Ukrainian]

Movsha, T. G. (1968). Ob antropomorfnoi plastike tripolskoi kultury [On the anthropomorphic
plasticity of the Tripoli culture]. Soviet archeology, 2, 15-34. [in Russian]

Nikolaeva, N. A. & Safronov, V. A. (1999). Istoki slavianskoi i evrazyiskoi mifologiy [The origins
of Slavic and Eurasian mythology]. Moscow: White Wolf, Kraft, GUP “Oblizdat”, 312 p. [in Russian]

Orlova, T. V. (2010). Mifolohema “berehyni” v svitli krytyky ukrainskykh suspilstvoznavtsiv [The
Mythologeme of “Berehynia” in Light of Critic of Ukrainian Social Scientists]. Storinky istorii — Pages
of history: collection of scientific works, 31(24), 205-213. [in Ukrainian]

Plots in Polissia. (2003). Polesskye zahovory (v zapysiakh 1970 — 1990-kh gg.) [Plots in Polissia
(the records of 1970 — 1990-ies.)] / Agapkina, T. A., Levkiyevskaya, E. E., & Toporkov, A. L. (Eds.).
Moscow: Indrik, 752 p. [in Russian]

Polovynska, V. (2014). Variazki kniahyni Inhiherd i Hita ta inshi “nevydymi” skandynavky na Rusi
[Varangian Grand Princesses Ingegerd and Gytha and Other “invisible” Scandinavian Women in Rus’].
Pages of history: collection of scientific works, 37, 5—13 [in Ukrainian]

Poshivailo, T. (w. d.). “Kozak-Mamai” yak etnosymvol ukraintsiv [“Kozak-Mamai” as an ethnic
symbol of Ukrainians]. URL: https://honchar.org.ua/p/odkrovennya-kozaka-mamaya/ (accessed
10.06.2021). [in Ukrainian]

Puzanov, V. V. & Puzanov, D. V. (2017). “Kniaz ouzhe pochal potiahnite druzhyna po kniazi”.
Obretenie kharyzmy: “mest drevlianam” i intronyzatsyia Sviatoslava Thorevycha [“The prince has
already started to push the team to the prince”. Gaining charisma: “revenge on the Drevlians” and the
enthronement of Svyatoslav Igorevich]. Ancient Russia: in time, in personalities, in ideas, 7, 59-73.
[in Russian]

Recipes of folk medicine. (1992). Retsepty narodnoi medytsyny, zamovliannia vid khvoroby
(zapysani Ya. P. Novytskym, P. S. Yefymenkom, V. P. Myloradovychem) [Recipes of folk medicine,
orders from the disease (recorded by J. P. Novitsky, P. S. Efimenko, V. P. Miloradovich)]. Ukrainian
charms. (pp. 32-95). Kyiv: Lybid. [in Ukrainian]

22 Skhidnoievropeiskyi Istorychnyi Visnyk. Issue 24. 2022



Opposition models of the body code in the magical practices of the Slavs

Rybakov, B. A. (1994). Yazychestvo drevnikh slavian [Paganism of the ancient Slavs]. Moscow:
Science. 608 p. [in Russian]

Rylsky, F. R. (1991). K izuchenyiu ukraynskogo narodnogo mirovozzrenyia [To the study of the
Ukrainian people’s worldview]. Ukrainians: folk beliefs, beliefs, demonology. (pp. 25-51). Kyiv:
Lybid. [in Russian]

Savaryn T. V. & Fedchyshyn, N. O. (2021). Vesilna lemkivska pisnia (ukrainska, polska,
slovatska): spetsyfika ta vykorystannia [The Lemko Wedding Song (Ukrainian, Polish, Slovak):
Peculiarity and Usage]. Rusyn, 65, 277-295. [in Ukrainian]

Secret power of words. (1992). Taiemna syla slova (Zahovory, zamovliannia, zaklynannia) [Secret
power of words (charms, spells)]. Kiev: Company “Znannya”, 32 p. [in Ukrainian]

Sljvnik. (1982). Sljvnik jazyka staroslovénskeho. Praha: Academia Sumptibus academiae
scientiarum bonemoslovicae, Vol. III (II-P), 671 p. [in Czech]

Sosenko, K. (1994). Kulturno-istorychna postat staroukrainskykh sviat Rizdva i Shchedroho
Vechera [Cultural and historical figure of the old Ukrainian holidays of Christmas and Generous
Evening]. Kyiv: SINTO, 360 p. [in Ukrainian]

Stankevich, M. (1994). Do typolohii khresta [To the typology of the cross]. Rodovid — Pedigree,
8, 58-65. [in Ukrainian]

Star Water. (1993). Zoriana voda (taiemnytsi poliskykh znakhariv) [Star Water (Polissyan Secrets
of Healers)]. Lutsk: Nadstyrya, 24 p. [in Ukrainian]

Stepanov, Yu. S. (1997). Konstanty: Slovar russkoi kultury: Opyt issledovanyia [Constants:
Dictionary of Russian culture: Research experience]. Moscow: School “Languages of Russian Culture”,
824 p. [in Russian]

Syvachuk, N. (2017). Semantyka obraziv ukrainskoi narodnoi charivnoi kazky [Semantics of
images of the Ukrainian folk fairy tale]. Philological Journal, 2 (10), 266—278. [in Ukrainian]

The etymological dictionary. (1985). Etymolohichnyi slovnyk ukrainskoi movy [The etymological
dictionary of the Ukrainian language]: in 7 v. / Ed.: O. S. Melnichuk and others. Kyiv: Scientific
thought. 1982 — 2012. (Dictionaries of Ukraine). Vol. 2 (A-Komi), 573 p. [in Ukrainian]

Tolstaya, S. M. (2009). Piatnitsa. Slavianskie drevnosty: etnolinhvisticheskyi slovar [Friday.
Slavonic antiquities: an ethnolinguistic dictionary]: in 5 v. (Vol. 4, pp. 382-385). Moscow: International
Relations. [in Russian]

Tymoshyk, M. (2016). Stanovlennia, stverdzhennia ta znyshchennia Ukrainskoi Avtokefalnoi
tserkvy na Chernihivshchyni u 20 — 30-kh rokakh XX stolittia (za arkhivnymy materialamy ta presoiu
kolyshnoi Nizhynskoi okruhy) [Formation, approval and destruction of the Ukrainian Autocephalous
Church in Chernihiv region in the 20 — 30s of the twentieth century (according to archival materials
and the press of the former Nizhyn district)]. Siverianskyi litopys. Vseukrainskyi naukovyi zhurnal —
Severyansky chronicle. All-Ukrainian scientific journal, 6(132), 107-128. [in Ukrainian]

Tubalova, I. V. & Wan, Kh. (2018). Somaticheskyi kod v vostochnoslavianskikh poslovitsakh
i chastushkakh [Somatic code in East Slavic proverbs and ditties]. Rusyn, 52, 141-160. [in Russian]

Tubalova, 1. V. & Wan, Kh. (2019). Somaticheskyi kod v vostochnoslavianskikh liricheskikh
pesniakh [Somatic code in East Slavic lyrical songs]. Rusyn, 56, 267-293. [in Russian]

Veletskaya, N. N. (1978). Yazycheskaia symvolika slavianskikh arkhaicheskikh ritualov
[The pagan symbolism of Slavonic archaic rituals]. Moscow: Science, 240 p. [in Russian].

Voitovych, N. & Hlushko, M. (2022). Motives of the Marriage of the Ukrainians in the Galician
village in the First Half of the XXth Century (based on archival materials of Lviv Greek Catholic
Metropolitan Consistory). Skhidnoievropeiskyi istorychnyi visnyk — East European Historical Bulletin,
23, 40-50 [in English]

The article was received Jule 16, 2021.
Article recommended for publishing 30/08/2022.

ISSN 2519-058X (Print), ISSN 2664-2735 (Online) 23



